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Introduction
In the opening pages of Odem’s and Barrett’s Fundamentals of Ecology[footnoteRef:16653] the historical concept of ecology, its development over time and its relevance as a field of study are concisely discussed. Translated from the original Greek as the study of “life at home”, ecology has always been a crucial science of survival through the intimate knowing of self, environment, and the many relations between and among the two. However, the scope of this relatively new discipline has been many times divided by varied perspectives within the foundational field of biology. Today, acknowledging the macro and micro ways in which living organisms interface, ecology is considered a blend of the natural and social sciences. Still, differences remain in the theories and practices within the field, each with a range of possible opportunities and consequences. Within this framework, this essay compares and contrasts two publications which situate themselves within the expansive field of ecology: Robin Wall Kimmerer’s, “Weaving Traditional Ecological Knowledge into Traditional Biological Education”[footnoteRef:22283], and Ulric Neisser’s, “The Ecological Self and Its Metaphors”.[footnoteRef:22791]   [16653:  Eugene P. Odem and Gary W. Barrett, Fundamentals of Ecology 5th ed., (Belmont: Thomson Brooks/Cole, 2005), pp. 2-4.]  [22283:  Robin Wall Kimmerer, ‘Weaving Traditional Ecological Knowledge into Biological Education: A Call to Action’, BioScience, 52 (2002), pp. 432-438.]  [22791:  Ulric Neisser, ‘The Ecological Self and Its Metaphors’, Philosophical Topics, 26 (1999), pp. 201-215.] 

Robin Wall Kimmerer’s publication is a self-described call to action. As among the rare and invaluable 0.3% of Native Americans and Alaskan Natives who have earned doctoral degrees[footnoteRef:22073], Kimmerer describes the system of Traditional Ecological Knowledge (TEK), its importance to humanity and makes a case for its integration into the academic and professional fields of ecology. Her definition of TEK is not unlike Odem’s and Barrett’s definition of ecology, but it is distinguished by the imperative that this knowledge is held by indigenous people all over the world, with low-technology lifestyles, who are directly dependent on local resources and who have been physically and spiritually integrated with the landscape[footnoteRef:22108]. TEK is similar to and distinct from Western scientific ecological knowledge (SEK) in several ways and Kimmerer offers solutions for the advancement of the integration of the two.  [22073:  Bryan McKinley Jones Brayboy et al, ‘Indigenous Peoples in Higher Education’, Journal of American Indian Education, 54 (2015), p. 163.]  [22108:  Robin Wall Kimmerer, ‘Weaving Traditional Ecological Knowledge into Biological Education: A Call to Action’, BioScience, 52 (2002), p. 433.] 

Ulric Neisser’s article is an ontological exploration of the human self, or selves, as it is divided thus. Drawing from psychological theory and the science of self-perception, Neisser focuses on what he called the 'ecological self- the self as we directly perceive it, situated in the real and immediate environment'.[footnoteRef:20593] He claims that the ecological self is the source for the many other metaphorical selves and that knowledge of it is important to understanding lifestyle choices and other courses of action. It is a singularly focused and a complex, intellectualized inquiry on which he has expanded in several other of his own cited works with the apparent aim of contributing to the field of self-knowledge.  [20593:  Ulric Neisser, ‘The Ecological Self and Its Metaphors’, Philosophical Topics, 26 (1999), p. 202.] 

Although both writings share perspectives which may contribute to the greater field of ecology, they are here analyzed based on three themes: methodology, perception of self and the treatment of the non-human world. How they differ and meet in these regards may illustrate the difficulties in unifying the field of ecology and may also provide insight into the possibilities for multidisciplinary strategies for solving ecological problems.[footnoteRef:28568] [28568:  Eugene P. Odem and Gary W. Barrett, Fundamentals of Ecology 5th ed., (Belmont: Thomson Brooks/Cole, 2005), p. 16.] 


Methodologies
In her article, Robin Wall Kimmerer claimed that a methodology which blends Traditional Ecological Knowledge (TEK) and western scientific ecological knowledge (SEK) could help academic and professional ecologists better understand modern environmental problems and create more holistic solutions. Yet, she acknowledged that the understanding of and respect for TEK is severely lacking in these fields. Western science, as it is largely understood and practiced today, is defined by Lynn White Jr by its relatively recent union with technology.[footnoteRef:31410] He described modern technology’s relationship toward nature as 'ruthless' and proposed that its normalized presence aside science has been the single most impactful event in recent human history.  [31410:  Lynn White Jr., ‘The Historical Roots of Our Ecologic Crisis’, Science, 155 (1967), pp.1203-1205.] 

To address the apparent tension between TEK and SEK, Kimmerer outlined the shared source for both methodologies as, 'systemic observation of nature', as well as complimentary methods of yield, prediction, and interpretation of data.[footnoteRef:19923] By returning to the root of both systems she laid foundation for a process which supported her claim of the potential for a collaboration. This gave her ground to examine the differences between the two systems, namely their objective vs. subjective perspective of nature as interwoven or not within cultural and spiritual contexts. However, she contradicted the extent to which this difference should exist given that SEK also happens and is interpreted within a cultural framework. Evidence has shown that how, when and by whom an observation is made based on cultural context informs the interpretation of information and subsequent actions taken by the observer.[footnoteRef:27114] Thus, the imperative is to bridge the divide of differences through practitioners from both sides taking inventory of the cultural assumptions which inform the theory and methodology of their systems of knowing. Then, the need for a multidisciplinary and cross-cultural approach to science may become more apparent.  [19923:  Robin Wall Kimmerer, ‘Weaving Traditional Ecological Knowledge into Biological Education: A Call to Action’, BioScience, 52 (2002), p. 433.]  [27114:  Rebecca Adamson,” First Nations Survival and the Future of the Earth” in Original Instructions: Indigenous Teachings for a Sustainable Future, ed. by Melissa K. Nelson (Rochester: Bear & Company, 2008), p. 34.] 

In this article, Robin Wall Kimmerer embodied the blended methodology for which she advocated. Her argument was logically structured, referenced by sources from both traditions, gave equal importance to TEK and SEK and provided solutions to the problem of an incomplete methodology. 
In contrast to Kimmerer, Ulrich Neisser’s methodology was singularly situated within the tradition of western science. His theory of the metaphorical existence of an ecological self among many other internal selves illustrated a reductionist approach to the human relationship with self and the world. He claimed that further subdividing the self beyond what was previously suggested by the psychological theory of William James, allows for more precise examination between the me that is conceptualized and the I which conceptualizes it.[footnoteRef:19187]  [19187:  Ulric Neisser, ‘The Ecological Self and Its Metaphors’, Philosophical Topics, 26 (1999), p. 201.] 

The evidence from with which he supported his theory and method is decidedly homogenized as well. After William James, Neisser named many authorities in the field of self-knowledge, however only one was culturally of non-European descent. This limitation calls into question the weight of Neisser’s claim as a complete theory as repudiations readily arise when one demographic is given power to define what is objectively and universally true.[footnoteRef:19381] The tendency to normalize western perspective over that of other cultures was delineated through Neisser’s reinterpretation of the findings of a Japanese psychologist relating to Japanese culture.[footnoteRef:8124] Shinobu Kitayama‘s and his colleague’s findings were 'not a happy turn of phrase' for Neisser and were denied despite their merit to contributing to or refuting his theory.  [19381:  Cash Ahenakew, ‘Grafting Indigenous Ways of Knowing On to Non-Indigenous Ways of Being’, International Review of Qualitative Research, 9 (2016), pp. 331-335.]  [8124:  Ulric Neisser, ‘The Ecological Self and Its Metaphors’, Philosophical Topics, 26 (1999), p. 208.] 

Western anthropologist Charles O. Frake proposed that cultural behavior is informed socio-ecologically and that a society will govern for themselves what is appropriate based on its culture.[footnoteRef:27755] Neisser ‘s methodology of self-knowing denied this self-actualization by supplanting alternative evidence to his theory with assertions that his concepts, 'must exist in both cultures' and that the, 'Japanese are surely aware' of his line of reasoning. His refusal to consider the findings on their own terms made questionable his claim of an ecological self, implied as applicable to all of humanity.  [27755:  Charles O. Frake, ‘Cultural Ecology and Ethnography’, American Anthropologist, 64 (1962), p. 54.] 

Upon analyzing the methodologies of Robin Wall Kimmerer and Ulric Nessier, evidence suggests that both employed western scientific knowledge, but differ in their willingness and ability to be inclusive and expand upon it. Whereas Kimmerer's approach embodied and outlined a cross-cultural bridge to understanding humanity and its place in the world, Neisser relied exclusively on the intellectual authority of a distinctive dominant culture and seemed unaware of the limitations of this method. 

Perspectives of Self 
Robin Wall Kimmer emphasized that Traditional Ecologcial Knowledge (TEK) can provide deep scientific insight as well as a ' cultural framework for problem solving that incorporates human values'.[footnoteRef:23179] The foundational worldview of indigenous people, which differs from that of some western worldviews, is the truth and value of the interconnectedness of all things.[footnoteRef:3797] This worldview is rooted in the embodied experience of being unified with the natural world. Indigenous people are place-based, and since time immemorial have lived and died with a place through their blood, sweat, tears and breath.[footnoteRef:23027] Instilled is a respect of the natural world and the obligation of humans in a greater ecology. This experience of self as intimately connected to the whole of life can be understood in terms of modern science[footnoteRef:10679] and extends beyond its limitations. Kimmerer claimed that TEK, with its fundamental indivisibility from and inclusion of human cultural values, can be an invaluable accompaniment to SEK, which has struggled to provide solutions for complex system in their wholeness.  [23179:  Robin Wall Kimmerer, ‘Weaving Traditional Ecological Knowledge into Biological Education: A Call to Action’, BioScience, 52 (2002), p. 434.]  [3797:  Cindy Blackstock, ‘The Emergence of the Breath of Life Theory’, Journal of Social Work Values and Ethics, 8 (2011), https://jswve.org/download/2011-1/spr11-blackstock-Emergence-breath-of-life-theory.pdf]  [23027:  Rebecca Adamson, 'First Nations Survival and the Future of the Earth', in Original Instructions: Indigenous Teachings for a Sustainable Future, ed. by Melissa K. Nelson (Rochester: Bear & Company, 2008), p. 34.]  [10679:  Nicole Redvers, The Science of the Sacred: Bridging Global Indigenous Medicine Systems and Modern Scientific Principles (Berkley: North Atlantic Books, 2019), pp. 7-22, and Cindy Blackstock, ‘The Emergence of the Breath of Life Theory’, Journal of Social Work Values and Ethics, 8 (2011), https://jswve.org/download/2011-1/spr11-blackstock-Emergence-breath-of-life-theory.pdf] 

A challenge to the ready adaptation and acceptance of TEK by modern western science is that this worldview of interconnectedness, although proven through western physics, is not practiced in lifestyle by much of western culture. The deep integration of technology into the lives of western people has coincided with a severance from the natural environment. Human dependence on what nature provides remains, yet has become more invisible.[footnoteRef:20888] This is a significant barrier to the acceptance of TEK by those with the authority to define, fund and carryout research and its findings. The theory and practice of ecology as a science is dependent on what people think about themselves in relation to their environment, and these beliefs are conditioned, at least in part, by cultural structures.[footnoteRef:28780]  [20888:  Odem, Eugene P. and Gary W. Barrett, Fundamentals of Ecology 5th ed., (Belmont: Thomson Brooks/Cole, 2005), p. 2.]  [28780:  Lynn White Jr., ‘The Historical Roots of Our Ecologic Crisis’, Science, 155 (1967), p. 1205.] 

Because keepers and practitioners of TEK live deeply integrated with the living world and understand themselves as unified with it, knowledge is collected, documented, and shared in ways that may be unfamiliar to and invalidated by western science. [footnoteRef:13864] Songs, poetry, art, ceremony, and other relevant expressions of culture may carry rich ecological insights to accompany science in its quest for knowledge. Therefore, to be able to see and appreciate the wisdom of TEK as Kimmerer claims is possible, practitioners of SEK should also be ethnographers.[footnoteRef:28755] [13864:  Robin Wall Kimmerer, ‘Weaving Traditional Ecological Knowledge into Biological Education: A Call to Action’, BioScience, 52 (2002), p. 434.]  [28755:  Charles O. Frake, ‘Cultural Ecology and Ethnography’, American Anthropologist, 64 (1962), pp. 53-59.] 

Ulric Neisser described a different concept of self-perception, one which does not focus on the interconnectivity of all life, but instead on the relationship of the self to its selves. His subcategorizations of the selves are perceived as metaphors which are based on experiences in the environment. Although he acknowledged that these perceptions have moral consequences for the environment, he did not go into detail on how this theory might be applicable or beneficial to the scientific practice of ecology. Instead, he concentrated, in part, on the science of visual perception to support his theory of the ecological self. 
Neisser stated definitively that 'as humans we are primarily visual animals, and our chief source of information about the environment is the optic array'.[footnoteRef:31907] However, this claim, when contextualized with somatosensory maps of the human organism, seems overly simplified.[footnoteRef:22679] His inclusion of haptic perception acknowledges the influence of the entire nervous system in connection to the rest of the sensing body, however the sizeable contribution to the science of self-perception by mind-body science is reduced to a discussion of tools which are wielded by the body for the purpose of illustrating the ecological self. As Daniel Seigle explains, meaning of self and beyond is created through the complex neural networks throughout the body which include all the sensory channels.[footnoteRef:25909]   Furthermore, the science of mirror neurons in the brain show that 'we come to know our own minds through interactions with others',[footnoteRef:21412] including sensations commonly omitted from ecological sciences like feelings, emotions, and memories, which Neisser also failed to include.  [31907:  Ulric Neisser, ‘The Ecological Self and Its Metaphors’, Philosophical Topics, 26 (1999), p. 204.]  [22679:  Marco Catani, 'A Little Man of Some Importance', Brain, 140 (2017), pp. 3055-3061.]  [25909:  Siegel, Daniel, Mindsight: Transform Your Brain with the New Science of Kindness (London: OneWorld Publications, 2010), pp. 59-63.]  [21412:  Siegel, Daniel, Mindsight: Transform Your Brain with the New Science of Kindness (London: OneWorld Publications, 2010), p. 63.] 

With its highly intellectualized and arduous exploration of self, Neisser's article exemplified the critique of modern science as a reductionistic, 'mono-rational logic lodged in a mind separated from the body'.[footnoteRef:11941] Traditional ways of understanding the self are sensuous and inseparable from the living landscape. Beldon Lane observed that the Native American process of understanding reality is "highly participatory" and in these oral traditions, sound carries a force unique to the influence of the visual feild.[footnoteRef:14165] Neisser's assumed universalism of visual primacy neglected the impact of cultural somatic and sensory influence on self-understanding as well as the role of memory, which is always a factor in our perception of self and other.[footnoteRef:29762] [11941:  Cash Ahenakew, ‘Grafting Indigenous Ways of Knowing Onto Non-Indigenous Ways of Being’, International Review of Qualitative Research, 9 (2016), p. 333.]  [14165:  Beldon C. Lane, Landscapes of the Sacred: Geography and Narrative in American Spirituality (Baltimore: Johns Hopkins University Press, 2001), pp. 86-87.]  [29762:  Daniel Siegel, Mindsight: Transform Your Brain with the New Science of Kindness (London: OneWorld Publications, 2010), p. 201 and  Bessel Van der Kolk, The Body Keeps the Score: Mind, Brain and Body in the Transformation of Trauma (London: Penguin Random House UK, 2014), pp. 171-183.] 

How the self is perceived and created differs in both articles. Neisser's theory and perception of the ecological self is decidedly self-centered and metaphorical, creating a distance between the realities of self and its enmeshed ecology. Kimmerer's portrayal of self as interconnected within a greater ecology is better supported by scientific scholarship which breaks down the 'optical delusion' of separateness. [footnoteRef:15271] [15271:  Daniel Siegel, Mindsight: Transform Your Brain with the New Science of Kindness (London: OneWorld Publications, 2010), pp. 259-260.] 


Treatment of the Non and More-Than-Human
Distinguishing it from western science, Kimmerer stated that Traditional Ecological Knowledge (TEK) 'includes an ethic of reciprocal respect and obligations between humans and the nonhuman world. In indigenous science, nature is subject, not object'.[footnoteRef:27462] In her book Braiding Sweetgrass, she elaborated on this relationship and shared that native cultures are rich with cautionary tales of the consequences of acting apart from this respect and accountability. [footnoteRef:30038] Because many native stories were created for the purpose of teaching, she claims that these stories, which are laden with ecological wisdom and guidelines for being in relationship with the living world, can be invaluable tools for bridging the lived realities of western and traditional perspectives.  [27462:  Robin Wall Kimmerer, ‘Weaving Traditional Ecological Knowledge into Biological Education: A Call to Action’, BioScience, 52 (2002), p. 434.]  [30038:  Robin Wall Kimmerer, Braiding Sweetgrass: Indigenous Wisdom, Scientific Knowledge, and the Teachings of Plants (Minneapolis: Milkweed Editions, 2013), p. 179.] 

Although western science continues to be fundamentally objective towards nature, ecologists have called for the necessity of an environmental ethic which acknowledges that nature is not just a place to get things we need, but the home where we are privileged to live.[footnoteRef:27909] Because native people inhabit some of the most biologically diverse ecosystems on Earth, they have been the long-time keepers of an extensive knowledge of medicinal plants and fungi which have been proven effective from thousands of years of successful use.[footnoteRef:23909] The indigenous phrase of kindship, 'all my relations' includes plants as well as animals. Animals are highly regarded teachers in native cultures, a relationship which western science has been critiqued for its inability to comprehend.[footnoteRef:4609] Indeed, the belief that man is not brother to nature but master over her has been gravely impactful.[footnoteRef:16231] [27909:  Odem, Eugene P., ‘The Strategy of Ecosystem Development’, Science, 164 (1969), p. 266.]  [23909:  Rebecca Adamson,” First Nations Survival and the Future of the Earth” in Original Instructions: Indigenous Teachings for a Sustainable Future, ed. by Melissa K. Nelson (Rochester: Bear & Company, 2008), p. 30 and Nicole Redvers, The Science of the Sacred: Bridging Global Indigenous Medicine Systems and Modern Scientific Principles (Berkley: North Atlantic Books, 2019), p. 109.]  [4609:  Jamie Sams and David Carson, Medicine Cards (New York: St. Martin's Press, 1999), pp. 11-17 and Cash Ahenakew, ‘Grafting Indigenous Ways of Knowing Onto Non-Indigenous Ways of Being’, International Review of Qualitative Research, 9 (2016), pp. 327-328. 
]  [16231:  White Jr., Lynn, ‘The Historical Roots of Our Ecologic Crisis’, Science, 155 (1967), pp. 1203-1207.] 

Ecologists from both indigenous and western frameworks understand that the most resiliently adapted and evolved ecosystem are the most biologically and intellectually diverse.[footnoteRef:2547] However, the nuance of how relationships in an ecology are experienced as kindred vary. Western research has repeatedly shown that neural input from inside the body, which is directly related to sensory information received from the more-than-human world influence our emotions, reasoning and decision making.[footnoteRef:22810] This contextualizes native peoples' emotional attachment to the non-human world in a western framework and gives insight into a way forward for westerners with lifestyles, beliefs and behaviors which are perhaps influenced by a culture of chronic physical disconnection from the more-than human environment. In this way, and with its ethic of mutual respect and reciprocity, TEK does not compete with science but expands the scope of it and invites humans into deeper participation with the more-than-human world.[footnoteRef:24772] [2547:  Eugene P. Odem, ‘The Strategy of Ecosystem Development’, Science, 164 (1969), p. 266 and Robin Wall Kimmerer, ‘Weaving Traditional Ecological Knowledge into Biological Education: A Call to Action’, BioScience, 52 (2002), p. 343.]  [22810:  Daniel Siegel, Mindsight: Transform Your Brain with the New Science of Kindness (London: OneWorld Publications, 2010), p. 125.]  [24772:  Robin Wall Kimmerer, ‘Weaving Traditional Ecological Knowledge into Biological Education: A Call to Action’, BioScience, 52 (2002), p. 436.] 

At the time of this writing, Ulric Neisser's article is twenty-one years old and his treatment of the non-human world not only reflected some of the now dated science of the time, but also a Kantian attitude of human reason as superior to the more-than-human world.[footnoteRef:20350] This attitude, which is expressed with varying degrees of overtness across many western modalities, is not the norm across the globe and is often not held in high esteem.[footnoteRef:11758] To articulate his theory of the ecological self, Neisser makes several dubious claims of the more-than-human world which illustrated the need and opportunity for a multi-epistemic, 'ecology of knowledges'.[footnoteRef:10522] [20350:  Ulric Neisser, ‘The Ecological Self and Its Metaphors’, Philosophical Topics, 26 (1999), p. 213.]  [11758:  Nicole Redvers, The Science of the Sacred: Bridging Global Indigenous Medicine Systems and Modern Scientific Principles (Berkley: North Atlantic Books, 2019), p. 143.]  [10522:  Cash Ahenakew, ‘Grafting Indigenous Ways of Knowing Onto Non-Indigenous Ways of Being’, International Review of Qualitative Research, 9 (2016), p. 338.] 

Neisser imposed an intellectually hierarchical view of the non-human through two overly simplified examples: fish and birds. Neisser 'guesses' that the self-awareness of low-ranking fish, including their awareness of their ecological selves, is far less rich and defined than that of the higher primate class. This assumption neglected an understanding of the phenomena of schooling fish which contain complex visual detection and sensory mechanism which allow them to self-organize as individuals and groups within their species.[footnoteRef:12828] Birds, 'with their enviable view of the terrain below', rank higher in self-awareness according to Neisser since they 'never need paths' to navigate their journey and are 'almost always well oriented'. Refuting scholarly work on bird migration can be found from across the nineteenth century which laid foundation for what is known about the migratory paths of birds as well as the effect of human industry on their navigation.[footnoteRef:13250] [12828:  Jacques Gautrais et al 'Key behavioural factors in a self-organized fish school model', Annales Zoologici Fennici, 45 (2008), pp. 415-417.]  [13250:  Leonid Sokolov, 'Effect of global warming on the timing of migration and breeding of passerine birds in the 20th century', Entomological Review, 86 (2006), S59-S81 and Marshall Iliff and Brian T. Jacobs, 'Billions of Birds Migrate: Where do they go?', National Geographic Magazine (March 2008) https://www.nationalgeographic.com/magazine/2018/03/bird-migration-interactive-maps/ .] 

Neisser made a final assumption about the experience of being on a mountaintop. Here he employed the universalist 'we' to claim a Kantian feeling of superiority for humanity over nature. This perspective illustrated an assumed 'totalization of knowledge' replete in colonialist and imperialist work that is not inclusive of other rich and insightful worldviews.[footnoteRef:7247] Without a revision with newer scholarship and incorporation of current efforts of ecologists to include cross-cultural perspectives, Neisser's truncated examples from the non-human world make it difficult to apply his concept of the ecological self as a universal experience, as he seems to suggest.  [7247:  Cash Ahenakew, ‘Grafting Indigenous Ways of Knowing Onto Non-Indigenous Ways of Being’, International Review of Qualitative Research, 9 (2016), p. 329.] 

The treatment of the non and more-than-human world fundamentally differed between Kimmerer's and Neisser's articles. Whereas Kimmerer operated from the indigenous creed of kinship with the natural and living environment, Neisser applied a hierarchical and Kantian perspective devoid of any obvious ethic or intimate relationship.

Conclusion
In comparing and contrasting Kimmerer's and Neisser's articles based on methodology, perspectives of self and treatment of the more-than-human world, the evidence suggests that traditional ecological knowledge, as Kimmerer described it, can be inclusive of Neisser's theory of the ecological self, but that Neisser's theory falls short of including perspectives other than his own. The limitations of the ecological self, including its elusive relationship to the soul and its inability to be fully oriented while integrated in normal life could be expanded upon by the inclusion of traditional worldviews more adept at handling complexities and limitations of the rational mind.[footnoteRef:6237] However, it remains true than many ecologists have little to no understanding of the value TEK and how it can be bridged with SEK.[footnoteRef:1786] [6237:  Ulric Neisser, ‘The Ecological Self and Its Metaphors’, Philosophical Topics, 26 (1999), pp. 210-213 and Cash Ahenakew, ‘Grafting Indigenous Ways of Knowing Onto Non-Indigenous Ways of Being’, International Review of Qualitative Research, 9 (2016), p. 324.]  [1786:  Robin Wall Kimmerer, ‘Weaving Traditional Ecological Knowledge into Biological Education: A Call to Action’, BioScience, 52 (2002), p. 432.] 

In order to unify the field and provide solutions for social and environmental problems, there exists an effort to change individual and collective perspectives on the meaning of ecology.[footnoteRef:24480] This effort requires, in part, that the ecological self perceives itself not only self-centeredly, but in ecologically expansive and intimate relationships. Thus, TEK is not only a more complete and holistic model for the blended social and natural science of ecology, as Odem and Barrett defined it, but also itself a bridge reaching across the practical and philosophical divide which separates it from western science. [24480:  Greg Cajete et al, 'Re-Indigenization Defined' in Original Instructions: Indigenous Teachings for a Sustainable Future ed. by Melissa K. Nelson (Rochester: Bear & Company, 2008), p. 253-263.] 
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